THE CANAANITE GOD HORON 


JOHN GRAY 


the enemies of the Pharaoh of the 
later Twelfth Dynasty which were 
published by Posener in 1940 occur three 
names compounded with Hrn, presum- 
ably Horon.! The first, E17, is the name 
of the chief of a place T<pwm not certainly 
identified and is read hw3nwibwm, “Horon 
is (my) father,” which is also the name of 
the chief of 3wsj, possibly Laish, E59. The 
third, E54, is mwh, “Horon(?) is uncle 
(or patron),” he being the chief of 3qtm 
presumably “arqa, north of Tripoli. Ac- 
cording to the general type of these names 
one might expect that Hrn is the name of 
a god. | 
When we look for fuller evidence of a 
god Horon in Syria and in Palestine, there 
seems at first sight little to support such a 
conjecture. The name is not common, but 
it does occur in the twin place-names 
Beth-Horon the Upper and the Lower, 
modern Beit ‘ur el Fauga and Beit ‘ur et 
Tahta in the pass leading from the up- 
land plain north of Jerusalem to the Plain 
of Aijalon.? Any place-name compounded 
with Beth suggests, though it need not 
conclusively establish, a cult locality, e.g., 
Beth-Shemesh, Beth-‘Anath, Beth-Dagon, 
Beth-El. So in the case of Beth-Horon we 
seem to have a possible point of contact 
with the divinity Hrn who appears appar- 
ently in Posener’s texts, E17, E59, E54. 
In the excavation of San el Hagar 
(Tanis, Avaris, and Pi-Ramesses) in the 
northeast of the Delta, Montet found a 
statue of Ramesses II represented, 


È THE inscribed figurines representing 


1G. Posener, Princes et pays d’ Asie et de la Nubie ... 
(Brussels, 1940). 


2 Dussaud attests another such site near Tyre 
(Topographie de la Syrie [1927], p. 25). 


though king and adult, sucking his finger 
and squatting like a young child under the 
protection of a great falcon. On the four 
sides of the base runs an inscription which 
designates the king as “Whom Hauron 
loves.” That the Hauron in question was 
a Semitic deity seems highly probable in 
view of the predilection of Ramesses for 
Syrian deities which is demonstrated by 
the appearance of ‘Anat-cAntit® and Seth 
in the guise of Bacal Saphon of Ugarit+ 
and Mikal of Beth-Shan.® The presence of 
‘Astarte too is attested by an inscription.® 
This extraordinary popularity of Syrian 
deities in Egypt may have been by way of 
commemoration of Ramesses’ exploit 
against the Hittites at Qadesh in the same 
spirit as prompted the title “Africanus” in 
the case of Scipio. What has emerged, 
however, since Montet’s discovery is that 
Horon was worshiped in Egypt before the 
Nineteenth Dynasty. Montet endeavors 
to demonstrate that the worship of Horon 
was introduced in the time of Haremhab, 
the founder of the Nineteenth Dynasty, 
and in fact he would read this name 
Horon-em-heb.’ Certainly Haremhab does 
record his settlement of Semitic refugees 
in Egypt,® probably as a potential coun- 
terpoise to native opposition to his 
usurped authority; but there is no reason 
to suppose that, with them, he adopted a 
Semitic god Horon. In fact, Montet’s 
reading and interpretation of the name 


+ Montet, La Revue biblique, XLIV (1935), 154. 
4 Schaeffer, Syria, Vol. XII (1931), Pl. 6. 
š Vincent, RB XX XVII (1928), 12—64. 


6 Montet, RB, XLIV (1935), 154; Le Drame d’ Ava- 
ris (Paris, 1941), p. 142. 


7 Montet, RB, XLIV (1935), 155. 
8 Breasted, Ancient Records of Egypt, III, 10. 


27 


This content downloaded from 
192.80.65.179 on Thu, 28 Jul 2022 19:52:23 UTC 
All use subject to https://about.jstor.org/terms 


28 


Haremheb have been questioned and con- 
tradicted. Seele has pertinently pointed 
out that Haremhab was a native of the 
town of Hatnesut, which was the center of 
the cult of the native god Horus.® It is 
therefore natural that in loyalty to his 
antecedents he should bear: a theophoric 
name compounded with the name of his 
local god and meaning “Horus in festival.” 

In 19386 W. F. Albright published an 
article adducing further evidence on the 
subject of Horon from sources contempo- 
rary with or later than the Nineteenth 
Dynasty.!° In a magical papyrus" from 
the late Nineteenth Dynasty, Horon is 
mentioned four times. In the first place 
his Semitic origin is suggested by his asso- 
ciation with Reshef and ‘Anat in the kill- 
ing of a wolf. Twice again he is mentioned 
as ‘‘the valiant shepherd,” these instances 
suggesting, as the previous one, his prove- 
nance from among the Semites whom the 
Egyptians knew immediately as shep- 
herds. In the third place Horon is named 
with Horus as the protector of crops 
against wild beasts.? However we may 
regard this rather elusive deity, it is clear 
that he is at home in Syria-Palestine as is 
indicated by a seal from the eighth or 
seventh century B.c. with the inscription 
cebed Horon'® and by another inscription 
from the second century B.c. at Delos,}* 
where Hauron or Horon probably appears 
as Auronas, being associated with Hera- 
cles and with him designated god of Jam- 
nia in the Philistine Plain. 

Here Virolleaud imagined that he had 
found a point of contact between the lit- 


9 Keith Seele, Journal of Near Eastern Studies, IV 
(1945), 239. 


10 Albright, American Journal of Semitic Languages, 
LIII (1936-37), 1-12. 


11 Papyrus Harris. 


12 Cf. ngr mdr‘ in the Ras Shamra text SS, Virol- 
leaud, Syria, XV (1933), 128 ff., ll. 68 ff. 


13 Albright, AJSL, LIII, 4-5. 


14 Virolleaud, Revue des études sémitiques, 1937, pp. 
39 ff. 
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erature of Ras Shamra and Palestine. In 
the second tablet of the epic of Krt he 
notes the imprecation of Krt upon his re- 
bellious son, ytbr hrn ybn ytbr hrn resk, 
which he translates, “May Horon of Yib- 
nah break, may Horon break thy head.” 
Here Virolleaud takes ybn as the town of 
Yibnah in the Philistine Plain, though in 
Hebrew the name appears as Yabneh 
(Josh. 15:11) and Yabneel (II Chron. 
26:4) and in Arabic with the equivalent 
of the final h, so that the word should have 
been written in Ugaritic with a final t. 
Virolleaud’s equation Yibnah-ybn is only 
superficially impressive and with reference 
to Horon is no more than a curious coinci- 
dence. It is in the light of the Delos in- 
scription and not on the strength of the 
Ras Shamra text that we should associate 
Horon with Yibnah-Jamnia. In the Ras 
Shamra text there is no doubt about the 
divinity of hrn, as we may see in the 
parallel ‘tért šm b'l qdqdk. If we contend for 
Virolleaud’s reading ybn-Yibnah, then we 
are almost committed to the interpreta- 
tion of šm bd in the following line as a 
place-name as against the more natural 
reading, ‘‘‘ttrt, the name (1.e., the hyposta- 
sis)! of Basal.” Actually y of the complex 
ybn is better taken as exclamatory, such 
as we find often used in Ugaritic as well as 
in Arabic, ancient and modern. The text 
in question, however, has its own value as 
proof of the belief in the god Horon in 
Syria in the Middle Bronze Age. 

In the light of the evidence from Ras 
Shamra we see that the worship of Horon, 
though it received a new impulse in 
Egypt in the time of Ramesses II, was 
considerably more ancient than the Nine- 
teenth Dynasty. Indeed, it has been dem- 
onstrated by Posener that it was not then 


15 II K, col. vi, 54-56. 


16 Cf. Samuel, šmwabi (Aechtungstexte), šm OD‘l 
(Phoenicianinscript.), and pn? b‘l, Phanebalos (on coins 
of Ascalon). 
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for the first time introduced into Egypt.!” 
Already in the Eighteenth Dynasty in the 
coregency of Thutmose III and Amenho- 
tep II (ca. 1448 B.c.), Horon is named on 
a papyrus!’ and again in certain founda- 
tion deposits from a temple in the proxim- 
ity of the Great Sphinx at Gizeh.!® These 
inscriptions on faience tiles belong to the 
reign of Amenhotep II (1448—-1420).?° 
_ Another instance of the mention of Horon 
in the Eighteenth Dynasty is a palimpsest 
inscription from Gizeh from the time of 
Tutankhamun (ca. 1360 B.c.). 

The worship of Horon in Egypt is fur- 
ther attested in two papyri cited by 
Posener from the reign of Ramesses II and 
a stele in the Museum of Cairo presum- 
ably from the Saite Period (663-525 B.c.). 
Thus from at least the end of the nine- 
teenth century down through the Middle 
and Late Bronze ages to the Hellenistic 
Period we find evidence for the worship 
of the god Horon. That he is a figure in 
the Semitic pantheon seems clearly proved 
by the fact that he is mentioned in parallel 
with ‘ttrt in the Krt epic from Ras Shamra 
and as the divine element in the theo- 
phoric names of Amorite type in the Exe- 
cratory Texts dealing with Syria-Palestine 
in the late Twelfth Dynasty and makes 
his final appearance in the Delos inscrip- 
tion as the god Auronas of Jamnia. 

When we seek to determine the nature 
and attributes of the god Horon, we are 
on less certain ground. In the Execratory 
Texts there is little if anything to give us 
a clue. In the case of ‘*mwhr—if, indeed, 
Horon is indicated—the name seems to 
mean “Horon is Uncle (or Patron).’’ The 
type of name is common, ‘mw being 
predicated of other gods. Nor does the 
other theophoric compound of Horon 


17 Posener, JNES, IV (1945), 240-42; Albright, 
BASOR, No. 84, 1941, pp. 7—12. 

18 Papyrus Ermitage. 

19 Albright, BASOR, No. 84, 1941, pp. 7-10. 

20 Including his coregency with Thutmose III. 


carry us any further. Hw3nwibwm with 
full vocalic ending and mimation may 
mean “Horon is (my) Father.” This may 
indicate merely that Horon was worshiped 
particularly by the bearer. On the other 
hand, it may indicate the high rank of- 
Horon among the gods, just as El, the 
supreme god of the Ugaritic pantheon, is 
termed °ab adm, “the Father of men.” 
Indeed, as falling presumably in the same 
period as the Execratory Texts, the rele- 
vant texts from Ras Shamra must be 
studied in close relationship with the early 
Egyptian texts. Here in the epic of Krt 
the king falls ill; his eldest son, on the 
specious plea that his father was no longer 
fit for war or the administration of justice, 
prepares to walk in the way of Absalom. 
The king, however, does recover and hurls 
an imprecation at the head of his pre- 
sumptuous son: ytrb hrn ybn ytbr hrn Pešk. 
... Hence it would be quite natural for 
Krt to appeal to one who was “the 
Father” to vindicate his own paternal au- 
thority. This view might win support from 
the sculpture and inscription of Ramesses 
II from Tanis, where the paternal nature 
of the god might be assumed from the 
representation of the king as a young 
child, though in effect he was adult at his 
succession. If, however, Horon were “the 
Father” pre-eminently, corresponding to 
El °ab °adm of the Ras Shamra texts, we 
should expect him to be better attested 
than he is. Moreover, the title “Father” 
in the Execratory Texts is no monopoly 
of Horon. Thus it seems that we must 
seek some other significance for Horon. 
Albright cites the invocation of Horon 
among other gods on an Aramaic papyrus 
from Arslan Tash which has been dated to 
the seventh century.?! With Horon are in- 
voked “his wives...seven concubines 
... and eight wives of Basal.” From this 
Albright has deduced that Horon was the 
2 Albright, BASOR, No. 84, p. 11. 
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peer of Basal. Furthermore, Horon is 
mentioned as being tm py, which Albright 
takes to mean ‘‘true of speech” (lit. 
‘‘mouth’’). The epithet “true of speech” 
in this text does not seem to connect with 
any other clue we have as to the nature 
and function of Horon, though it is noted 
by Gaster that the formula of invocation 
suggests that Horon had affinity with the 
Babylonian Nergal, the god of pestilence 
and the underworld.” Nergal’s western 
counterpart, however, is Reshef,’ who, 
as the Harris Papyrus shows, is quite dis- 
tinct from Horon, though the two might 
be associated as in the text in question. 
Another line of approach starts from 
the Egyptian magical texts in the Harris 
Papyrus where the Semitic god Horon is 
designated ‘‘the valiant shepherd” whose 
function is, moreover, to protect the crops 
against wild beasts. In passing, we may 
note that at the end of the Ras Shamra 
text concerning the birth of the gods Shr 
and Šim (SS) a figure is mentioned and 
invoked, ngr mdr<, “the protector of the 
crops.” It may be that this figure and 
Horon are one, but, on the other hand, 
the portion of the text SS where ngr mdr< 
is mentioned is damaged beyond recovery, 
so that, pending further evidence, we 
must leave the identification with Horon 
in abeyance. Starting from the association 
of Horon with Horus in the Harris Papy- 
rus, Albright argues that, since the latter 
was the enemy of Seth, who, in the Nine- 
teenth Dynasty was assimilated to the 
Syrian Ba‘al (Hadad), we should there- 
fore regard Horon as the adversary of 
Ba‘al.?4 He puts Horon in the category of 
Mot, perhaps the hypostasis of this deity 
who triumphs over Basal in the season of 
heat and drought. He seems scarcely con- 
sistent, however, when he equates Horon, 


22 Gaster, JNES, VI (1947), 187. 


23 S. A. Cook, Religion of Ancient Palestine in the 
Light of Archaeology (1925), pp. 121 ff. 


24 Albright, AJSL, LIII (1936-37), 10 ff. 


“the valiant shepherd,’ with Adonis- 
Attis-Tammuz, who, he reminds us, were 
shepherds. This inconsistency simply 
serves to indicate the difficulty which at- 
tends any attempt to divine the nature 
and specific function of Horon, whom 
Albright, basing his conjecture on the 
doubtful etymology of the name, inclines 
to regard as a chthonic deity. 

It is actually the Delos inscription 
which gives us a real starting-point. In 
this inscription dating from the second 
century B.c. we find Auronas associated 
with Heracles as a god worshiped by the 
people of Jamnia. If we identify Auronas 
with Horon, this association is significant. 
We know that from the Persian period on- 
ward there was considerable Phoenician 
penetration of the coastal plain of Pales- 
tine and even of the Shephelah, where we 
find a colony of Sidonians at Marissa 
from the middle of the third century B.c.* 
Where we find Sidonians, it is natural to 
expect their neighbors and keen rivals of 
Tyre, and we do in fact find that Ascalon 
is termed by the Greek geographer Scylax 
“a Tyrian city.” Thus it is quite con- 
celvable that the seafarers who dedicated 
their offering to Auronas and Heracles, 
the gods of Jamnia, were Tyrian colonists 
of Jamnia, which had a seaward as well 
as a landward quarter.?” Again, when we 
consider the subject of coinage in Pales- 
tine, we find that there does not seem to 
have been a mint at Jamnia. The question 
of one at the neighboring Ashdod, too, is 
very doubtful.2* At Ascalon, on the other 
hand, which was settled by the Tyrians 
in the Persian period, coins were minted 
probably as early as the time of Alexander 

25 Peters and Thiersch, Painted Tombs at Marissa 
(London: Palestine Exploration Fund, 1905), pp. 12 ff. 


26 Scylax 104, ed. C. Müller, Geographi Graeci Mi- 
nores, I, 79. 

27 Schürer, The Jewish People in the Time of Jesus 
Christ, II, 78 ff. 


28 G. F. Hill, Greek Coins of Palestine, p. li. 


This content downloaded from 
192.80.65.179 on Thu, 28 Jul 2022 19:52:23 UTC 
All use subject to https://about.jstor.org/terms 


THE CANAANITE Gop HORON 31 


the Great. Thus it is reasonable to suppose 
that Ascalon was the metropolis of the 
Tyrian settlement in the coastal plain of 
Palestine and that Jamnia was an offshoot 
of Ascalon, whose culture it reproduced. 
From coins of Tyre as well as from Greek 
historians?’ we know that the local Basal 
Melqart was Hellenized as Heracles. That 
Heracles was worshiped and peculiarly 
domiciled at Ascalon is clearly attested by 
an inscription from Canopus in Egypt, 
where a man of Ascalon dedicated an 
image of “the god of my homeland, the 
invincible Heracles, Basal.” The date of 
this inscription is A.D. 228, but we have 
nonetheless a definite link with conditions 
in the coastal plain as indicated by the 
Delos inscription of the Jamnites. We 
should therefore expect that any informa- 
tion we have on the nature and function 
of the Tyrian Heracles might elucidate 
the problem of Horon-Auronas. 
Baudissin, in his study on Adonis and 
Kshmun, adduced the example of two 
silver bowls found at Kition in Cyprus 
with a paneled representation of two fig- 
ures fighting with wild beasts.®° The de- 
sign has certain Egyptian traits, but in 
the main characteristics it is undeniably 
Semitic. The older figure is bearded and 
clad in a lionskin, while the younger is 
obviously the helper of the former. The 
elder is quite obviously Heracles in Semit- 
ic guise, and the younger surely corre- 
sponds to Iolaos of Greek mythology. 
Now in Carthage, a Phoenician colony, 
Iolaos is found equated with Eshmun, 
who is in turn equated with Asclepius, the 
god of healing, in a trilingual inscription 
of the second century B.c. from Sardinia.*! 
The same identification is suggested by 
the Syrian authorities, Philo of Byblos 
29 E.g., Arrian II, xiv, 4. 


30 Baudissin, Adonis and Eshmun (Leipzig, 1911), 
pp. 296 ff. 


31 G. A. Cooke, North Semitic Inscriptions (1903), 
No. 40, p. 109. 


terming the eighth son of Suduk ‘“‘Ascle- 
pius,” and Damascius calling him “Esh- 
mun.” Thus Baudissin would identify the 
figures on the Kition bowls with Heracles- 
Basal Melqart and Iolaos-Eshmun. Thus, 
starting from the association of Auronas- 
Horon with Heracles of Jamnia, we are 
led to the suggestion that Auronas-Horon 
was the same as Eshmun. The name Esh- 
mun appears to have come into use in 
Phoenicia comparatively late. It is not 
found in the Ras Shamra texts, in which 
it is possible that the same deity so promi- 
nent in later Phoenician religion may ap- 
pear under another name. 

The character of Eshmun as associate 
of Heracles and particularly as healer fits 


Horon well, in the opinion of the writer. 


The Harris Papyrus cited by Albright 
mentions Horon as a “valiant shepherd”’ 
and protector of the crops against wild 
beasts which might well correspond to the 
activity of Iolaos-Eshmun on the Kition 
bowls. That such a figure was known in 
Palestine is attested by the neo-Platonist 
Marinus, who refers to ‘‘Leontouchos 
Asklepios” as a divinity of Ascalon,*? 
probably the metropolis of Jamnia,which 
is only some fifteen miles distant. 

In the Old Testament the writer be- 
lieves that it is possible to find faint traces 
of the worship of Horon in the character 
of a healing god called by the Phoenicians 
Eshmun. First of all, there is Beth-Horon, 
possibly the shrine of this deity in the 
vicinity of Jerusalem. Certainly neither 
the name of the place nor anything we 
know of it gives us any clue to the charac- 
ter of Horon. In the immediate vicinity, 
however, some five miles to the east, there 
is a place Rafat which has been identified 
by Abel’? with Yirpeel of Josh. 28:27, 
which was in the country of Benjamin. 

32 Marinus Life of Proclus xix; ed. Cobet, Wester- 
mann, and Soissonade (Paris, 1878). 


33 Abel, Geographie ..., II, 92. 
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The significance of a place named ‘‘God 
heals” in the vicinity of a shrine of Horon, 
who, on other grounds, has been identified 
with Eshmun, is obvious. Again, in Jeru- 
salem, ten miles distant from Beth-Horon, 
we find the brazen serpent in use as a cult 
object as late as the time of Hezekiah.** 
That this object was definitely associated 
with healing is quite clear from the ob- 
viously aetiological account of its institu- 
tion by Moses. That the serpent cult 
was familiar at Jerusalem is further sug- 
gested by the evident significance of “the 
stone of Zoheleth,” the Serpent Stone. 
The sanctity of this place which stood in 
proximity to the Well of Rogel is indicated 
by the fact that it was the scene of the 
sacrifice of Adonijah on the occasion of 
his short-lived elevation to the monar- 
chy.3® Robertson Smith has further em- 
phasized the connection in the tradition 
and belief of the southern Arabs that 
medicinal springs are inhabited by jann in 
the form of serpents.” Now the Greek 
counterpart of Eshmun the healer, As- 
clepius, was represented with two ser- 
pents coiled round a staff.® Are we, then, 
to see in the brazen serpent, Nehushtan, 
and in Zoheleth at Jerusalem, traces of 
the cult of Horon-Eshmun? 

There are certain facts which seem to 
suggest a healing cult in Jerusalem and 
the vicinity. There is first the place-name 
“the Plain of the Rephaim.” The deriva- 
tion of this word from the root rp, “to 
heal,” is supported by evidence from Ras 
Shamra.*9 Philo of Byblos*® records the 


34 II Kings 18:4-6. 

35 Num. 21:8-9. 

3 I Kings 1:9. 

37 W. R. Smith, Religion of the Semites (1894), 
p. 168. 

38 Baudissin, op. cit., pp. 329 ff. 


39 Three fragments, Rp. I, II, III, edited by Virol- 
leaud, Syria, Vol. X XII (1941). 

4 C. Müller, Fragmenta historicorum Graecorum 
III, 567, § 20; cf. Damascius (Migne), Photius 352 b, 
where the eighth son of Suduk is given as Eshmun. 
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Phoenician tradition that Asclepius was 
the eighth son of Suduk, which is surely 
the Semitic pty. The association of 
Suduk with healing seems indicated by 
the Phoenician tradition that he was one 
of the discoverers of the properties of 
salt. We recollect that Zedeq was a con- 
stituent part of the name of Adonizedeq, 
the native king of Jerusalem at the time 
of the Hebrew invasion, and the first ref- 
erence in the Old Testament to any cult 
at Jerusalem was to that of a deity whose 
priest was Melchizedeq.** Again, the dedi- 
cation of David’s altar on the threshing- 
floor of Araunah the Jebusite is of great 
significance. The threshing-floor in the 
Semitic world is the frequent scene of 
ritual practices** and, on this occasion, 
was regarded by Hebrew tradition as the 
scene of a theophany. The tradition which 
assigns the threshing-floor to Araunah the 
Jebusite may be a clumsy attempt to con- 
ceal the fact that the spot had been hal- 
lowed by the worship of a pre-Israelite 
deity. The ancient sanctity of the place as 
indicated by the cup-marks on the rock, 
es Sakhra, is generally admitted. The cir- 
cumstances of David’s foundation are 
suggestive in this context, the theophany 
being apropos of the staying of a general 
plague. Certainly the name Araunah, 
variously spelled in Hebrew,“ does not 
41 Philo, op. cit., p. 567, § 4. 


42 Josh. 10:1, 3. 


48 Gen. 14:18 ff. So too, Zadoq, the name of the 
high priest, is taken as a hypocoristicon by Mowinckel, 
Ezra den Skriftlaerde, 1916. Mowinckel emphasizes 
the fact that Zadoq comes into prominence only after 
David’s capture of Jerusalem, hence his status and 
the cult with which he was associated were independ- 
ent of the religious tradition of Israel. H. H. Rowley 
associates Zadoq with the pre-Israelite cult localized 
at Jerusalem, probably at the Stone of Zoheleth 
(Journal of Biblical Literature, LVIII [1939], 123). 


44 A. J. Wensinck, Some Semitic Rites of Mourning 
and Religion (Amsterdam, 1917), pp. 1—11. Note also 
the threshing-floor as the objective of a ceremonial 
visit of the rp’m in the Ras Shamra texts Rp I, col. 2, 
11, col. 3, 4. 


4 II Sam. 24:16, 20, 21, 22, 23, 24 ™S795N; 18 
mmysmne > I Chron. 21:15 ff. PN. 
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phonetically reproduce Horon, though it 
does suggest the name. In view, however, 
of the cosmopolitan character of pre- 
Israelite Jerusalem, the name might be a 
local variant of Horon, the healing god, or 
a wilful corruption of the name on the 
part of the Hebrew invaders.** We thus 
seem to have certain clues to the cult of a 
healing god in Jerusalem and its vicinity 
dating from pre-Israelite times. It is pos- 
sible to find certain affinities with Esh- 
mun of later Phoenician records, who in 
turn may be identified with an earlier 
figure Horon who retained his name in 
Palestine as Auronas of Jamnia. 

When we turn again to the passage in 
the Krt epic of Ras Shamra where the 
king invokes the wrath of Horon upon his 
son, it is surely fitting that on his recovery 
from what his son had considered a mortal 
illness Krt should invoke the healing god 
who had restored him. 

Moreover, in the same passage imme- 
diately after the curse ytbr hrn .. . . resk 
the king continues in parallel ‘trt šm bl 
qdqdk, “May ‘ttrt, the hypostasis (lit. 
name) of Ba‘al (break) thy crown.” We 
have thus to take ‘tirt as parallel to hrn. 
Now, though we do find the theophoric 
name Ishtar-miti-ballit*? in Assyrian 
times, there is neither here nor in the Ras 
Shamra texts any specific association of 
Ishtar-‘tirt with recovery from sickness as 
was the case with Eshmun whom we iden- 
tify with Horon. From the Phoenician 
milieu, however. we find ‘ttrt associated 
with Eshmun, as she is here associated 
with Horon. Baudissin attests a coin of 
Sidon from the time of either Alexander 
Severus or Caracalla, where a certain 
chariot which is the regular symbol of 
‘Astarte appears together with the figure 


4 Of. Montgomery, JAOS LV (1935), 94, who 
suggests that Araunah may be a local form of the 
Hurrian title °wr, ‘‘King.’’ 

47 Baudissin, op. cit., pp. 311 ff., meaning ‘‘Ishtar, 
make the dead to live.’’ 


of Asclepius.: To be considered along 
with this evidence is the name Eshmun- 
‘Astarte from Carthage.*® This last in- 
scription, unfortunately, is not dated, but 
the association of Eshmun and ‘Astarte is 
highly significant in view of the associa~ 
tion of the goddess and Horon in the Krt 
legend and affords us one more clue to the 
identification of Horon and Eshmun. We 
have already seen that Auronas and As- 
clepius were worshiped at Ascalon and the 
other Philistine site of Jamnia in associa- 
tion with Heracles, the supreme god of the 
Tyrians. Apropos of the association of 
Horon with ‘ttrt šm blin the curse of Krt 
and the combination Eshmun-<‘Astarte in 
the proper name from Carthage there is 
further evidence from Ascalon. Hill in his 
study of the coins of Palestine declares 
that the city-goddess who appears on the 
coins of Ascalon is certainly ‘Astarte.5 
Besides this figure there appears through- 
out the Roman Imperial Period another, 
ostensibly male, which in the time of 
Hadrian and Antoninus Pius is named 
Phanebalos,® which obviously corresponds 
to pne basal, the face, manifestation, or 
hypostasis, of Ba‘al. This expression cor- 
responds to the title šm bl by which ‘ttrt 
is designated in the Krt text. 

In the Delos inscription the votaries of 
Auronas and Heracles of Jamnia under- 
take to sacrifice to these gods anything 
except a goat. Albright takes the goat to 
be sacred to Dionysus, deducing this from 
the Greek epithet Eripheios which is ap- 
plied to Dionysus. He admits, however, 
that the prohibition against the sacrifice 
of goat flesh is unknown except from this 
inscription and another at Delos, where 
the deities in question are Zeus Ourios, 


48 Ibid., p. 220. 

49 Thid., p. 222. 

50 Op. cit., p. liv. 

51 Ibid., pp. lxi ff. 

82 Albright, AJSL, LIII (1936-37), 5. 
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the Palestinian ‘Astarte, and Aphrodite 
Ourania.®? The goat taboo, then, is not 


confined to the cult of Dionysus, so that- 


our position is not infringed. Indeed, even 
if we were to associate Auronas of Jamnia 
with Dionysus, our identification with 
Eshmun-Asclepius would not be pre- 
cluded. Dionysus is well attested on coins 
of Sidon rather than of Tyre and is par- 
ticularly common on coins of Rafia. Philo 
of Byblos, on the other hand, makes no 
mention of Dionysus, by which we may 
reasonably assume that the Dionysus who 
appears on Phoenician coins had had his 
identity merged with some other divinity. 
That Asclepius-Eshmun was this divinity 
seems to be indicated by Damascius, who 
applies to Eshmun-Asclepius the epithet 


53 Cited in full by Macalister, 
(1914), p. 94. 


The Philistines 


Paian which we find applied also to Dio- 
nysus in Greek literature. On a coin of 
Sidon, too, from the time of Elagabalus we 
find the figures of Apollo and Dionysus 
with the chariot of ‘Astarte which we have 
already found on a coin with Asclepius. 
That Dionysus, the god of wine and re- 
juvenation, had much in common with 
Asclepius-Eshmun-Horon, the god of 
healing, seems clearly indicated by the 
titles Lysios, Lyaios, Alexikakos, and par- 
ticularly Akestos which are freely applied 
to him. Thus the suggestion that the goat 
taboo on the Delos inscription indicates 
the identification of Auronas with Diony- 
sus, far from destroying our case for the 
equation of Auronas-Horon with Eshmun- 
Asclepius, is actually indirect confirmation 
of the thesis. 
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